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Feminists’ interpretation of the Qur’an about woman’s rights is a challenging
and debatable in the contemporary history of the Muslim society. While the
approach of the contextual and textual readings of the qur‘anic verses have
been used by the feminists as a means of the interpretation of woman’s rights,
the approach of literal reading of the Qur‘anic verses has been used by majority
Muslim exegetes for understanding woman’s rights. Instances of the contextual
and textual interpretation of the Qur’an can be found in the approaches of
Fatima Mirnisi, Amina Wadud, Riffat Hassan and Asma Barlas. The
approach aims to disclose an underlying liberal intent for liberating Muslims
from a literal reading of the Qur‘an, which is considered as the liberal Shari‘ah
approach. However, Muslim feminists face great challenges and accusations
made by traditional Muslim exegetes and anti-feminists because feminist
scholarship is not loyal to the teachings of Islam and deny its heritage,
influenced by Western values and imposed upon Islam and Muslims as believed
by the oppositions.

The study therefore examines the origin, conception, and history of Muslim
feminism, and analyzes contextualization approaches used by Muslim
feminists to interpret the contentious verses of the Qur’an about women’s
rights within the purview of contemporary thought which is based on the
textual arguments of the Qur’an and Sunnah. It is also argued that through
the interpretation of the contextualization one may find differences with the
previous interpretations of the Qur‘an, which is central to feminists exegesis.
The study concludes that though there are accusations against Muslim
feminists, but the majority of the Muslim scholars have viewed women’s rights
as their innate-rights and with a textual analysis and inductive approach
they have made the prospects of formulating an Islamic stance on the basis of
the sacred texts of the Qur’an in the current context.

 Qur’anic interpretation, literal reading, contextualization,
feminism, feminists and woman’s rights



The Qur‘anic interpretation about women’s rights is not a new
phenomenon in human history because the early Muslim exegetes
used the approach of literal reading of the Qur’an who had interpreted
the related texts of the Qur’an regarding the issue. In Islam, the Qur’an
is seen by all Muslims as the word of Allah (s.w.t) and it is translated
by almost all Muslim exegetes used the method of literal reading,
while Muslim feminist scholars applied the methods of historical
and contextual readings of the texts, which undermine the literal reading
of the Qur’an accused by traditionalist exegetes. Indeed the first
interpretation of the Qur’an done by the companions of the Prophet
Muhammad (s.a.w) followed by their successors to transmit the
teachings of the Qur’an to human life.In contemporary time,
widespread feminists’ contextual approach and its consequence pose a
debate and controversy. Such approach aims to liberate Muslims from
a literal reading of the Qur’an and to liberalize Muslims to implement
equal rights of humanity, which articulate the values of a true Islam.
That is why they have been accused as not being loyal to the true
teaching of Islam but instead produces a liberal Shari‘ah and liberal
Islam, influenced by the Western values upon Islam and Muslims.

Given the context, there is a need to identify some contentious
verses and examine their Islamic stance. This paper will survey the
history of the feminists’ approach of the Qur‘anic interpretation,
examine the contentious verses related to women’s rights and finally
present the Islamic perspective on the issue. The study also reviews
the responses of Muslim feminists with a textual analysis and
inductive approach to analyze the prospects of formulating an Islamic
stance on women’s rights on the basis of the sacred texts of the Qur’an
in the current context. It is hoped that the ideas raised will ultimately
contribute to understanding and clarifying the Islamic stance on
women’s rights for both Muslim and non-Muslim communities in
contemporary society.

Various approaches used by the early as well as contemporary Muslim
exegetes to interpret the verses of the Qur’an for understanding the

teachings of the Qur’an and relating to human life. In the early period
of Islam, among the Muslim classical exegetes such as al-Ùabari(838-
923), Ibn Kathir (1301-1373), al-Qurtubi, Ibn Hazm, and Ibn al-
Arabi, asbab al-nuzul (the occasions of the revelation), Hadith
literature, historical context, situations, al-tafsir bi-al-riwayah (exegesis
based on reason and experience) and literal reading approach were
used in interpreting the Qur‘an. In modern time, among Muslim
modern exegetes such as Fazlur Rahman, MuÍammad ‘Abduhu, and
Sayed Ahmed Khan have applied a rationalistic approach, the
contemporary revivalists such as Sayid Maududi, Rashid Rida, and
Sayyid Qutb (1906-1966) have used the explanatory and traditional
approaches and Muslim feminists such as Fatima Mernissi (b1940),
Amina Wadud (b1952), Raffat Hassan , Aziza al-Hibri, and Asma
Barlas (b.1950) have applied the intra-textual, contextual and
historical approaches to interpret the sacred texts of the Qur‘an.

Contextual reading of the verses of the Qur’an used by feminists
is an imperative approach to cases in which there are two literal
readings of the Qur’an or more than one meanings of the verses in
maintaining the chronology of the verses without changing their real
meanings. According to Muslim feminists, using a contextual
approach is an essential toward understanding the applicable
meanings of the versesif there is a contradiction between the two. It
is argued use of contextual approach or historical approach in
interpreting the contentious verses to attain goals that are solving
social, political, religious or ideological misconception or hardship
or adjustable in accordance with the need of the society. The
contextual reading to feminists as defined is an approach for finding
the applicable guidance or rule from the verses of the Qur‘an. It is
also argued that the method of abrogation of the texts, for example,
by which a later verse substituted a previous verse, which is supported
by the Qur‘an, indicates that God revised His commands (16:101)
and God abrogates His order with a better one, and contains more
than one possible meaning. The placement shows that contextual
reading is a necessity for the modification of the rulings with the
situations. The usual approach of the interpretation focuses on one
verse at a time, and refers to the sayings, doings and approvals of the



Prophet Mohammad (s.a.w) with an analysis of the linguistic intricacy
and obscurity of that verse. The interpretation of the Qur’an in many
cases from contextual perspective shows the influence of the local
customs after conquered the foreign lands. However, situations of
contextual approach can be looked at from various angles; new
situation when Arab Muslims entered into the nan-Arab world forced
them to use the contextual approach in the interpretation of the text
in order to overhaul new challenges faced by man and society.
Contextual reading may be motivated by the situation to fulfil the
need of people. It may also stem from the social and cultural pressures
in society for coping with the state of affairs such as combination
between new Islamic culture and the existing culture of the non-
Arab world. From religious perspective, one may interprets the texts
by use of contextual reading to establish the purposes of the Qur‘an.
The modern exegetes, for instance, Maududi and Qutb preferred to
use the explanatory approach or interpretive exposition rather than
submit to the traditional interpretation of the Qur‘an. The main
purposes of the Qur‘an, they argued, are to man in response to the
practical needs of the early community and to relate to all ages and
making applicable in all the times as a guide for entire humanity.
One may also interpret the verses not merely only from an ethical
and spiritual viewpoint but also from an economic, political, and
sociological angle appropriate to the subject matter. One may use
the contextual approach to understand the teachings of the Qur’an
rationally to implement them in real life by using their knowledge,
energy, ability, property and other efforts. The interpretive approach
defined by Fazlur Rahman (1919-1988) is to understand the occasion
of a verse in which it was revealed, to distinguish between descriptive
and perspective verses of the Qur’an in order to realize the practices
of the 7th century Arabian audience to which the verse was directly
addressed. One may interpret the texts to locate the role of biasness
about gender and biological essentialism and to re-read the verses
for tracing how linguistic terms evolve throughout the Qur’an and
to re-read them in light of overall movement of the Qur’an toward
promoting justice as in the case of Muslim feminists, which allowed
to use the contextual approach as way of protecting honor of woman

and demonstrating loyalty. The necessity of the contextual reading
as argued by Fazlur Rahman is that the situation of Arabia, the Qur’an
responded, consists of moral, social, political, religious and legal
pronouncements. His advice is to study the Qur‘an, its formulated
principles, objectives and applications and to relate those principles
and objectives to the moral-social situations of the present time
whenever necessary. One should not implement the rules of the
Qur’an on the basis of their literal meaning, which shuts one’s eyes
to social change and overwhelms its moral-social purposes and
objectives. Every verse/surah, to him, had a background and a
historical context, which Muslim commentators of the Qur’an calls
‘occasion of revelation’ shan al-nuzul). Sometimes, the early Muslim
community raised the questions and the Qur’an responded
immediately with the general principles or the rulings for a specific
issues. Those principles and rulings can be related to and implemented
in contemporary society according to the needs and situations. The
point being stressed here is that while use of the various approaches
of the interpretation of the Qur’an has a long history, ‘contextual
approach’, ‘as a method or approach’, is a modern phenomenon, used
by feminists to attain goals that are related of the teachings of the
Qur’an to social, political, religious and ideological in contemporary
context. It is also believed that the traditionalists use literal reading
of the verses of the Qur’an as a method to maintain the ways of the
explanation of the Qur’an as used by the early Muslim exegetes who
criticize feminists as not loyal to teachings of the Qur‘an. However,
contextual approach is used particularly by the Muslim feminists for
propagating to establish woman’s rights equally and their participation
in nation-building.

Research showsthat the current wave of the feminists’ movement
could be found throughout the history of humanity. Iranian scholars
Afsaneh Najmabadeh and Ziba Mir-Hosseini’s historical survey
considered the rise of Muslim feminists from the 1990s in various
global locations and found the term ‘Islamic feminism’ in the Teheran
women’s journal Zanan, founded by Shahla Sherkat in 1992. South



African activist Shamima Shaikh employed the term Islamic feminism
in her speeches and articles in the 1990s as did her sister and brother
co-activists. Turkish scholars Yesim Arat and Feride Acar in their
articles, and Nilufer Gole in her book The Forbidden Modern
(published in Turkish in 1991 and in English in 1996) used the term
Islamic feminism in their writings in the 1990s to describe a new
feminist paradigm they detected emerging in Turkey. In 1996, the
Saudi Arabian scholar Mai Yamani used the term in her book
Feminism and Islam. In the mid-1990s, there was growing evidence
of Islamic feminism as a term created and circulated by Muslims in
far- flung corners of the global ummah.1 In 20th century, some Muslim
women in the Muslim world were actively involved in similar
activities in the name of “Sister in Islam”. In modern time, some
who engage in the articulation and practice of Islamic feminism assert
an Islamic feminist identity from the beginning. Some key producers
of Islamic feminist discourse or new gender-sensitive Qur’anic
interpretation were reluctant to identify themselves as Islamic
feminists. Later on, some have changed their positions such as in the
past, Amina Wadud, the African-American Muslim theologian and
author of the landmark 1991 book Qur’an and Woman adamantly
objected to being labelled an Islamic feminist. Now she shows less
concern if others identify her as such; however, what is an important
to her is that people understand her work. But, Wadud does bristle
when she is slammed as a “Western feminist.” In the preface to the
1999 Oxford University Press edition of her book, she decried the
pejorative use of both “Western” and “feminist”. This devout Muslim
woman asks: so what’s wrong with being Western? As for discrediting
feminism, she snaps back: “No reference is ever made to the definition
of feminism as the radical notion that women are human beings.”
American based theologian Riffat Hassan of Pakistani origin has also
come to accept the Islamic feminist designation, concerned most,
like Wadud, that her work be understood.2 However, Islamic
feminism advocates women’s rights, gender equality, and social justice
using Islamic discourse as its paramount discourse, though not
necessarily it is only one. Islamic feminist discourse in Iran draws
upon secular discourses and methodologies to strengthen and extend

its claims. Wadud in her women-sensitive interpretation of the Qur’an
combines classical Islamic methodologies with new social science tools
and secular discourses of rights and justice while retaining a firm
and central grounding in Islamic thought.

Now, contextual approach in the interpretation of the Qur’an is
being used by mostly Muslim feminists in the name of adjustment,
such as Amina Wadud in USA and Rifat Hassan in USA and Asma
Barlas in Pakistan.

Muslim feminists used the textual and contextual methods toward
understanding the intent and application of the texts of the Qur’an
in contemporary context in general and women’s rights in particular.
Both approaches aim to compare verses and terms to one another
instead of reading them in isolation in order to avoid misleading of
the meanings of the Qur’an and to establish peace and justice for all
human beings. The historical contextualization method used by
Muslim feminists today are also found in classical and modernist
exegesis of the Qur‘an. The classical exegetes who also used holistic
interpretive method which is interpretation of the Qur’an by the
Qur’an because they believed that the Qur’an is its own primary
commentator and the first source for understanding its meanings.3

Both Ibn Taymiyah (d. 1328 C.E.) and Jalal al-Din al-Sayuti (d.
1505 C.E.) for instance, commented on the authoritativeness of the
interpretation of the Qur’an by the Qur‘an. Ibn Taymiyah in his
Muqaddimah fiuÎul al-tafsir, stated that the best method is to interpret
the Qur’an through the Qur‘an. For, the Qur’an alludes to at one
place is explained at the other, and it says in brief on one occasion is
elaborated upon at the other.4 A number of modernists scholars
criticized the medieval interpreters of the Qur’an who applied
atomistic approach toward understanding the text of the Qur‘an,
which does not show the unity of the meaning of the verses.5 Among
the most vocal critic a modernist scholar Fazlur Rahman who
observed in classical exegesis of the Qur’an a general failure to
understand the underlying unity of the Qur‘an, coupled with a
practical insistence upon fixing on the words of various verses in



isolation.6 Muslim feminists such as Amina Wadud and Asma Barlas
also observed some contradictions and violations in classical Qur‘anic
interpretation in which the classical exegetes did not follow the
hermeneutic principles to interpret the Qur’an by the Qur’an.7 The
Qur’an instructed as Barlas cited, that “praise for those who say ‘We
believe In the Book; the whole of it Is from our Lord” ‘as well as “its
warning that ‘Those who break the Qur’an into parts. Then, by thy
Lord, We shall question, every one, of what they used to do.8

Asma and Barlas also agreed to apply the textual method to
maintain the unity of the text for re-establishing the exegetical premise
of the Qur‘an. Wadud also maintained the method of Tafsir on the
basis of tawhidic paradigm, which is the unity of God ordained by
God/Allah. However, Muslim feminists believed that intra-textual
method is the best way toward understanding the meanings of the
verses of the Qur’an because the atomistic treatments of the Qur’an
provide meanings in misleading and distorting the Qur‘anic
interpretation. Wadud called for Muslims to re-establish the exegetical
premise of the Qur’anas a unified whole and proposed a holistic
method of tafsir-based on the principle of tawhid (unity of God)
mentioned in the Qur’an as she said: “I propose a hermeneutics of
tawhid to meanings to one verse at a time, with occasional references
to various verses elsewhere, a framework may be developed that
includes a systematic rationale for making correlations and sufficiently
exemplifies the full impact of Qur‘anic coherence”.9 Wadud also
proposed to develop an organized exegetical system for how to
compare different parts of the Qur’an with each other: studying
recurring terms, linguistic structures, and themes in tandem to derive
a broader and more unified picture of Qur‘anic meaning and intent.10

It is an essential for Muslims to apply the method of textual reading
of the verses of the Qur’an as Muslim feminists emphasized on
applying intra-textual method for Qur‘anic understanding in
contemporary time.11 Some key Qur‘anic verses will be discussed
below by Muslim feminists regarding women’s rights on the basis of
intra-textual reading of the Qur’an just to discount narrow
interpretations of the Qur’an that determine women’s rights in present
context.

Understanding a textual and contextual approach is essential in the
present context in order to realize woman’s rights and their role from
Islamic perspective. The verse 4:1 of the Qur’an commands that
humans are created equally regardless of gender by the order of God
who gives life and death; their rights do not determine by themselves
but are a trust given by their God, Allah on earth. Human beings
male or females are not allowed to diminish their rights, which are
the divine order, let alone to harm or to destroy. The verses 2.35,
7:19-25 and 20:120-123, feminists argued, are a central reference
from contextual perspective that whosoever follows the guidance of
God either male or female, no shall be fear nor shall they grieve but
those who rejects it, will be punished and will be companions of fire
equally on the Day of Judgment. Both Adam and Hawwa, Yusuf
argued, were an innocent in matters of material and spiritual and
they knew no evil but the faculty of choice or desire, which was
given to them and raised them above the angel, implied that they
had the capacity of doing evil equally.The verses 7:20-24, according
to Hassan‘s comment, do not narrate any sort of fall of Adam and
Hawwa because of committing the sin of eating from the tree of
knowledge but both were tempted by Satan equally responsible for
committing this mistake and there is no reference to Hawwa causing
Adam temptation.12 Other verses also show that both Adam and
Hawwa were forgiven by God equally and the rest of mankind does
not bear responsibility any sort of unforgivable sin.13 Hassan
commented that, the first woman is neither created from mannor
the cause of man’s fall from paradise.14 In response to the idea of the
creation of the first woman from crooked rib of the first man as
mentioned in the texts of Genesis 2 and 3, Hassan pointed out that
“In none of the thirty or so passages that describe the creation of
humanity, is there any statement that could be interpreted as asserting
or suggesting that man was created prior to woman or that woman
was created from man.15 In response to the above, Hassan focuses on
verse 4.1, which says that the first women was created from a single
source (soul) which is conceptually neither male nor female, though



grammatically it is feminine.16 Therefore, in contrast to common
translations of the verse, there is no textual or linguistic justification
whatsoever, for attributing maleness to the nafs from which human
being originate or from Adam.17 Likewise, the word Zawj does also
not refer to either male or female, though grammatically it is
masculine.18The verse 4:1 has made a clear stance as Wadud argued,
that the Arabic word ‘min’ may be understood to mean of the same
nature as thus clarifying the equality and sameness of the nafs and
Zawj fair from which men and women originate.19Hassan viewed
that both man and woman were made in same manner of the same
substance and at the same time.20Feminists such as Amina Wadud
and Barlas commented on the above verse that both man and woman
is equal partner within creation21 for the equality of sexes and they
have the same capacity for moral agency, choice and individuality.22

The equal capacity to acquire taqwa, piousness and good morality,
Barlas argued, is equal right for male and female,23 which have been,
mentioned repeatedly at least 9 times in various verses.24 Sharing moral
discourse and mutual care between sexes and maintaining the equal
moral potentials are divine guided laws in order to live together justly
and fairly. On the basis of verses 9:71, 45:21-22, 3:25, 3:161, 4:110-
112, 10:30, 14:51, 16:111, and 3:195, Wadud argues that “piousness
is acquired not through gender, but through actions performed by
the individual before death” and the “individual is not distinguished
on the basis of gender, but on the basis of faith and deeds.”25 God’s
judgement will be based on the actions of humans and taqwa26 as
Hassan argued, but not on the basis of genders.27 Every individual is
responsible for his/her action before God and no one will bear any
responsibility for the other’s action.28 Citing verses 2:48, 82:19, and
6:164, Wadud asserts: “No one can diminish the merits earned by
another; neither can anyone increase them. No one can share in the
merits achieved by another, nor in the punishment which will be
given.”29 By reading all key verses, Hassan argued that “Not only
does the Qur’an make it clear that man and woman stand absolutely
equal in the sight of God, but also they are ‘members’ and ‘protectors’
of each other. In other words, the Qur’an does not create a hierarchy
in which men are placed above women. They are created as equal

creatures of a universal, just, and merciful God.”30 The verses 2:48,
82:19, and 6:164 imply that the moral equality of men and women
is a core moral objective of the Qur`an. No one can diminish, Wadud
argued, the merits earned by another; neither can anyone increase
them. No one can share in the merits achieved by another, nor in the
punishment which will be given.31

Hence regarding woman’s right, the revealed book of God
conveys a clear message to human beings wishing to safeguard their
lives and fulfill the trust of God, other fellow humans and creatures.
The key is binding ties among male and female and improving
relationship. As applying the contextual approach regarding equality
in marital rights, feminists argued that the verse 30:21 and 2:87
intends to establish harmonious and equitable relationships in society
instead of living in isolation.32 Verses 30:21,2:187,9:71, and 2:229:
30:21 guide men and women to enjoy harmony and mutuality within
marital relationships as the Qur’an says that God created for you
mates from among yourselves, that you may dwell in tranquility with
them, and He has put love and mercy between your (hearts). The
verse 2:187 describes the relationship between husband and wife as
garment, which provides comfort after wearing it and the 9:71advises
that they are protectors of one another in all situations. Thus the
verses 30:21 and 2:187 indicate that through marriage, there should
be harmony and mutual love and mercy that are considered a protection
of morality for both the male and female.33 The verse 30:21, al-Hibri
argued, contains the principle of the harmony between male and female
and the verse 2:187 is a reference to the fact that spouses are each
other’s sanctuary insofar as each covers the other’s shortcomings and
preserves his or her privacy; hence the tranquility and harmony.34 Barlas
argued that the verse 2:229 states that husbands should live with their
wives in kindness or leave them charitably as guardians and protectors.35

On the basis of those Qur‘anic verses, it is justifiable to conclude that
the Qur’an articulates a basic general principle about proper gender
relations, which are mutual relations between mates with tranquility,
love and mercy.36 The notion of the verses reflects the ideal of gender
and marital relations between the believer males and females who must
protect and take care of each other.37



Wadud38 focuses on two methods, namely, a common thematic
and hermeneutic method. The first contains the Qur‘an’s
conceptualization of gender and gender relationships and the second
contains how to read the contentious verses particularly in order to
discover a women’s voice therein.39 Her interpretation aims to clarify
women’s rights, which are meaningful to women living in the modern
context through the process of reviewing the words and their context.
She examines the context, situation and purpose of the verses related
to women’s rights.40 Her hermeneutic approach establishes the gender
equality and gender relationships on the basis of the Qur‘an. Reading
the Qur‘an, she believed, as piecemeal and decontextualized does not
only ignore its internal coherence (nazm), but also fails, Fazlur Rahman
argues, to recover its broad principles and teachings.41 The universal
notion of the Qur’an for women in maintaining Islamic culture is to
covering the entire body in order to protect women’s modesty from
evil eyes of men and their heart disease, which is deemed an appropriate
demonstration of modesty.42Wadud commented that Muslim male-
dominated interpretive communities and consequently the exegesis of
the Qur’an have excluded regarding women’s role in the society.43 Her
emphasis is to make the Qur’an relevant to Muslim women’s lives today
and give a fresh insight regarding their appropriate roles and rights in
light of Qur‘anic teachings.

Due to subsequent in any era, Wadud commented, the Qur‘anic
exegetes must interpret the verses of the Qur’anin a manner, which
reflects its whole intent and that can guide human beings rightly
because44 the relationship between the Qur’anand the circumstances
of its revelation is binding and relate them to a particular time and
place, which are to Faruq Sherif, applicable for all situations.45

Applying the historical contexts of the Qur‘anic teachings as well
as its linguistic and syntactical structures, Wadud found a discursive
unity in explaining the Qur‘an. She scared that through narrow
interpretations and misinterpretations of the Qur‘anic text, exegetes
may ignore the basic social principles of justice, equality, and common
humanity that the Qur’an teaches.46 The allegation, Wadud
repudiates, made by her critic who argued that Wadud’s contextual
approach undermines its universalism by historicizing it, which is

not true.47 The decontextualized interpretations of the early Muslim
exegetes, Wadud complained, suit their individual whims, perceptions
and prejudices about women’s roles and rights. The early
interpretation to her is called ‘male-domain interpretations of the
Qur‘an’.48Wadud divided interpretations of the Qur’anon the issue
of women into three categories and criticized the previous
interpretations of the Qur‘an:

Firstly, traditional interpretations consisting of certain objectives,
which could be legal, esoteric, grammatical, rhetorical and historical,
which make differences in the tafasir.49Wadud found some
shortcomings in traditional and contemporary methods of the
interpretation of the Qur‘an, which did not recognize themes and
not discuss the relationship between the Qur’an and the situations.50

Her observation is that traditional tafasir were exclusively interpreted
by males based on their experiences but women’s experiences were
either excluded or interpreted through the male vision, perspective
and desire, or the male perception of the needs of women.51

Secondly, modern interpretation consists of some pessimistic
reactions about issue of women, which handicap women as
individuals and as members of society. Those interpretations do not
reflect the real intent of the Qur‘an, women’s position are treated as
poor in interpretation and its justification is not a strong argument.
This method does not relay the real message of the Qur‘an.

Thirdly, her suggestion is to reconsider the whole method of the
Qur‘anic exegesis with regard to various contemporary issues such as
social, moral, political, economic, education and family including
women’s issue.52 Wadud believed that a hermeneutical model as a
most effective tool is for liberating Muslim women from literal reading
to the contextual reading. This hermeneutical model consists of three
aspects: the context in which the text was revealed, the grammatical
composition of the texts, how it says and what it says, and the whole
text, its Weltanschauung or world view must be explained in a broader
sense with regard to social, economic, political and historical
concerns. On the basis of the said discussion, one must understand
the Qur’an according to a particular context and a situation in Arabia
at the time of the revelation as well as in modern times.53



The verse 4:34, from contextual reading perspective, “beating
disobedient wives”, should not translate from literal sense because
Wadud challenges the literal translation of the 4:34 with other
contentious verses that establish man’s superiority over woman,
mandating obedience (qanitat) to her husband and giving the right
to beat (daraba) disobedient wives. The verse Wadud undermines
the claims of anti-feminists with a contextualized reading of relevant
ayat that ‘God has preferred men to women’ and ‘given them a degree
over women, and made them women’s guardians’. Giving degree of
men over women, she argues, refers to a husband’s rights in a divorce
and not on man’s biological or ontological superiority. The term
`qawwamun `ala`refers to the husband’s role as a breadwinner and
not to the men’s guardianship and rulership over women.54 The word
‘qanitat’, she argues, refers to a moral attitude of obedience on the
part of both women and men to God and it describes a characteristic
and personality trait of believers towards Allah (s.w.t). Men and
women should be co-operative and subservient to each other and
they should have a mutual understanding. Referring to Sayyid Qutb,
she says that the word indicates that the Qur’an intends it to be a
personal emotional response rather than the external ‘obeying of
orders’.55 The word nushuzs he argues, means ‘state of disorder
between married couples’ as Sayyid Qutb explains and the word is
used for both males (4:128) and females (4:34). It cannot be meant,
to her, ‘disobedience to husband’ or ‘a wife’s disloyalty’.56

Applying a textual reading, the word nushuz, she argues, does
not refer to the obedience of a wife to her husband but ‘a kind of
wife’s rebellion against husband’ and ‘a state of disorder between a
married couples’.57 The verse does not indicate a disciplinary measure
against a wife, but emphasizes on regaining the relationship between
the couples. The main goal, she argues, is resolving disharmony and
a resolution of the difficulties for returning to peaceful and
harmonious life of the couple (4:128), not for violence or forced
obedience between husband and wife.58 A verbal solution, she
interprets, is the best method for resolving a marital disorder between
husband and wife, which is the Qur`anic principle of mutual

consultation. In the verse, ‘banish them to beds apart’, she argues,
does not indicate to physical abuse of a wife but separation is a
peaceable solution and mutual measure to cool down each other and
this measure can be taken as a part of the overall context of
irreconcilable differences between the married couple.59

In her linguistic analysis of the word daraba in the verse 4:34,
Wadud acknowledges the authority of a husband to strike his wife
but it does not mean ‘force’ or ‘violence’. It is used like a phrase,
daraba Allahumathalan (Allah sets an example). Striking a wife, she
argues, after completely following the Qur`anic suggestions, is
applicable. The goal of the verse is not to create conjugal violence
and a struggle between a couple which was the situation in pre-Islamic
Arabia. This verse should not be taken as a command but indicates a
harmful act and a severe restriction on spousal abuse, and is certainly
not a license for beating wives randomly.60 The word ‘ta’a’ in the
verse describes the marital norm for Muslims and non-Muslims at
the time of the revelation in the case of marriages of subjugation.
The emphasis of the verse, she argues, is ‘not to seek a way against
obedient wives by husbands’ and ‘on the male’s treatment of the
female’.61

With regard to maintenance and obedience, Wadud commented on
the verses 66:5 and 30:21 from the contextual reading, the
relationship between maintenance and obedience is as an example
for being a better woman and behaving nicely with husband who is
responsible of her expenses during their marital life. Obedience, she
claims, is not one of the characteristics for wife because marriage
develops harmony mutually with love and mercy as mentioned in
the verse 30:21. Wives therefore, in marriage, naturally should obey
their husbands who maintain the family. The ability of maintenance
is man’s natural leadership quality who deserves obedience but today
couples seek partners for mutual emotional, intellectual, economic,
and spiritual enhancement because their compatibility is based on
mutual respect and honor, not on the subservience of the female to
the institution or to enslave a woman to the man who buys her at



the highest price and only sustains her material and physical needs.62

In a broader context, this relationship develops a mechanism for
resolving difficulties through mutual or extended consultation and
arbitration.63 Wadud believed that the absence of a comprehensive
analysis of the Qur’an regarding women’s liberation is short-coming
that causes to vindicate the position of women in the society because
she claimed that there has been no substantial consideration of the
particular issue of women in light of the entire Qur’an and its major
principles. She therefore feels strongly that Muslim exegetes should
use an effective tool to overcome the shortcomings that exist in
Muslim society for the liberation of Muslim women. The effective
tool, to her, is to interpret the Qur’an based on female experiences,
and to recognize themes that discuss the relationship of the Qur’anto
itself thematically.64

The claims of traditional interpreters that the Qur’an provides
the concept of male ontological superiority and female inferiority or
subordination to men are rejected by Wadud because there are
essential distinctions between male and female in terms of creation,
capability and function in society.65 The Qur‘an, as the universal
guidance, addresses to gender without differentiating between sexes
rather this relationship is based on the ontological equality of the
sexes.66 Men and women, she argues, were not created from different
substances, or woman was not created from man or for man, or she
was created after man.67 The verse 4:1 shows, to her, that man and
woman were originated from a single self and both are endowed with
the same nature, capacities and abilities. The distinctions between
male and female are on the basis of their moral personality, God-
awareness, taqwa (piety), or physical ability.68 Every individual will
be questioned on the Day of Judgment before Allah according to
their degree of Iman (faith) and ‘aml (action).69 These arguments,
she believes, indicate that hearts and deeds are genderless and from a
contextual point of view, men and women are equal.70

The word Faddala, Wadud explained, means preference, which is
relative, not absolute. Although the Qur’an states explicitly that Allah

(s.w.t) has preferred some creations over others, humankind is
preferred over the rest of the creation (17:70) and some Prophets are
preferred over others (2:253, 6:86), but the Qur’an also states that
no distinction is made between them (2:228). The word darajahas
mentioned in the Qur’an means position, which has been is given
by God to man for testing those to whom it is given. No one is the
authority of earning fadd, everyone can be recipient of His fadd,
which has been gifted by God as an amanah to whom He wishes.71

However, man’s superiority cannot be unconditional in terms of
strength and reason because the traditional interpretation is
unwarranted and inconsistent with other Islamic teachings. The verse
4:34 does not read ‘they (masculine plural) are preferred over them
(feminine plural) because her grammatical explanation shows that
the use of ba`d, which means some of them over ba`d of others. The
use of ba`d indicates that some men do excel over some women in
some manners. Likewise, some men excel over some women, which
are absolutely true.72 From the context of the wording, Azizah al-
Hibri argues that ‘men are qawwamun over women in matters where
God gave some of the men more than some of the women, and in
what the men spend of their money, and then clearly men as a class
are not qawwamun over women as a class” .73Furthermore, referring
to other exegetes for a clear understanding of the parameters of its
application, such as Pickthall, who translates the word qawwamun
as ‘in charge of ’, al-Zamakhshari, as ‘men are in charge of the affairs
of women’74, and Mawdudi, as ‘men are the managers of the affairs
of women because Allah has made the one superior to the other.’75

However, all meanings, Wadud understood, indicate that some are
qawwamun over others. In this regard, Azizah al-Hibri objects to
translate the word as ‘men are protector or maintainer of women’
because it is, to her, a moral guidance and caring for by men.76faddala,
Wadud argues, is an unconditional preference of males over females,
which does not restrict the meaning of qawwamun only to the family
relationship or husband and wife relationship but in broad sense,
also to the meaning of society at large and preference over each other
depends on the situation and context. Preference over women,
according to Wadud, should be based on the functional relationship



rather than family relationship, as Sayyid Qutb proposes, between
husband and wife towards the collective good concerning the
relationship between men and women in society at large.77 In the
social context, men and women are the members of the most
significant institution of the society and both have a certain
responsibility in society according to their abilities such as women’s
responsibility of child-bearing, which requires a great deal of physical
strength, stamina, intelligence and deep personal commitment.78

Men’s responsibility is physical protection and material sustenance
for women to avoid oppression against them.79

The situation and context, she argues, demands to review the
Qur’anic interpretation with regard to human exchange and mutual
responsibility between males and females. The verse establishes an
ideal obligation for men with regard to women to create a balance
and shared society.80 In broader terms, it should apply to the spiritual,
moral, intellectual and psychological dimensions as well. Such a
prospective on Qiyamah will allow men to truly fulfill their duties
and responsibilities (khilafah) on earth, as ordained by Allah (s.w.t)
upon human beings. Such attitude will overcome competitive and
hierarchical thinking.81

Applying the hermeneutical method of contextual reading, Wadud
interpreted the verse 4:34 82 men are qawwamuna‘ala‘ women on
basis of grammatical analysis and argued that in a sentence, ‘bi‘means
‘on the basis of ’, which implies that characteristics are determined
‘on the basis of what comes after ‘bi‘. Preference is conditional because
if a man fulfills the following two conditions, then, ‘man is
qawwamun over woman’, the first is ‘preference’ and the second is
‘supporting women from men’s means’. If he fails to fulfill one of
them, then, ‘man is not qawwamËn ‘ala‘.83 She observes that some
exegetes interpreted this verse and assert that ‘men are created by
God superior to women in reason and strength. However she is of
the opinion that ‘this interpretation is unwarranted and inconsistent
with other Islamic basic teachings, because there is no reference in
the passage to male physical or intellectual superiority.’84

From contextual reading of the verse 4:34, the word
“qawwamun”, Amina Wadud argued, is not restricted only to the
family relationship, or marital tie but it implies to the society at large85.
To her, it is a functional relation between male members and female
members of the society as SayyidQutb elucidated.86 It is not inherent
superiority of men over women, or Allah’s preference of men over
women rather it is qualitative and capability basis and reward or
punishment will be given accordingly. Leading at the family level, or
social or state levels is permissible because the verse does not prevent
women to be a leader of the society. Appointing women, referred to
Ibn Hazm, for the supreme control of national affairs is permissible.
Her justification is based on the appointment of Shufa` as the
inspector of the markets appointed by the second caliph of Islam,
Omar Ibn al-Khattab and the Hadith of Abu Bakrah87, which prevents
appointing women as a caliph of the state, but not to take over the
supreme control of national affairs as the Prophet Muhammad (s.a.w)
mentioned, “everyone is responsible and each of you will be
questioned about his responsibility”. A woman is the steward over
the property of her husband and children, she will be held responsible
for her subjects”.88 Amina89 commented on Ibn Hazm’s statement
and argued that no text of the revelation forbids women’s appointment
as a public functionary in some affairs if qualified women are found
who may carry out the responsibility of the society in more efficient
manner in developing the nation.90 She argued according to Ibn
Hazm, that the caliphate does not exist today, furthermore, the Qur’an
does not criticize the kinship of Queen of Shiba, Bilqis who was the
head of the state and it does not imply that the position of ruler is
inappropriate for a woman.91

In social context, men and women are the members of the most
significant institution of the society and both have a certain
responsibility in the society according to the ability such as women’s
responsibility is in society child bearing, which requires a great deal
of physical strength, stamina, intelligence and deep personal
commitment.92 Men’s responsibility is physical protection and
material sustenance for women to avoid oppression against them.93

Wadud argues that the situation and context demands to review the



Qur’anic interpretation with regard to human exchange and mutual
responsibility between males and females. The verse establishes an
ideal obligation for men with regard to women to create a balance
and shared society.94 In broader terms, it should apply to the spiritual,
moral, intellectual and psychological dimensions as well. Such a
prospective on qiyamah will allow men to truly fulfill their Khilafah
on earth, as ordained by Allah (s.w.t) upon human beings. Such
attitude will overcome the competitive and hierarchical thinking.95

With regard to women’s empowerment and leadership, Wadud argues
that in the light of the Qur’an, the general principle for leadership is
similar to the rule for fulfilling any task. It can be led by the ‘one
best suited person on the basis of whatever qualifications and
characteristics i.e. biological, psychological, educational, economic,
social and cultural. Those characteristics and qualifications were not
restricted to men in the Qur’an. Motivation and opportunities should
be made available according to her capacity to become ‘best suited
person’ in order to carry out the responsibility of the society. Men as
natural leaders are not stated in the Qur’an even at time of revelation.
The Qur’an, in the context of patriarchal Arabia, gives the example
of Bilqis who was given favorable consideration as a female ruler.
The Qur’an does not prevent women for being in authority, either
over other women or both men and women. The implication of the
verse is to fulfill the task by the qualified and efficient person, whether
he/she.96 A more independent and insightful woman, she argues,
might better lead a people into their future endeavor. Wadud argues
that the Qur’an does not specify rights, responsibilities and treatment
of women in Maccan period, if there was any discussion of woman,
it was a generic example for all human beings. It is interesting to
note that in the Madinan period of revelation, most reforms and
responses of the Qur’an, she argues, were for the benefit of the females.
The above discussion reflects the real spirit of the verses of the
Qur’an.97 In her latest book Inside the Gender Jihad, she argues that
the first stage of textual interpretive can be considered at the time
and in the context of its revelation and the second stage of interpretive
development is demonstrated continually and in divers ways during
the two or three centuries. It was, she argues, a practical intervention

between literal textual application of the text and contextual
application of the text. She uses the Qur’an’s contextual patriarchal
circumstances with predominant focus on male experiences in order
to provide both uncovering meaning from the Qur’anic text as well
as for implementing the Qur’anic intent for universal guidance.98

On the basis of the verse 4:34, Wadud argues that the general principle
of leadership under the guidance of the Qur’an, is similar to the rule
for fulfilling any task. Leading by one best suited person on the basis
of whatever qualifications and characteristics i.e. biological,
psychological, educational, economic, social and cultural is as usual
condition because those characteristics and qualifications were not
restricted only to men in the Qur’an. Motivation and opportunities
should be made available according to her capacity to become the
‘best suited person’ in order to carry out the responsibility of society.
Men were not considered natural leaders in the Qur’an even at time
of revelation. The Qur’an, in the context of patriarchal Arabia, gives
the example of Bilqis who was given favorable consideration as a
female ruler. The Qur’an does not prevent women for being in
authority, either over other women or both men and women. The
implication of the verse is to fulfill the task by the qualified and
efficient person, whether he/she.99 A more independent and insightful
woman, she argues, might better lead a people into their future
endeavor. Wadud argues that the Qur’an does not specify the rights,
responsibilities and treatment of women in the Maccan period, if
there was any discussion of women, it was a generic example for all
human beings. She points out that it is interesting to note that in the
Madinan period of revelation, most reforms and responses of the
Qur’an were for the benefit of the females. The above discussion
reflects the real spirit of the verses of the Qur’an.100

In her latest book Inside the Gender Jihad, she argues that the
first stage of textual interpretation can be considered at the time and
in the context of its revelation, while the second stage of interpretative
development is demonstrated continually and in diverse ways during
the two or three centuries afterwards. It was, she argues, a practical
intervention between literal textual application of the text and
contextual application of the text. She uses the Qur’an’s contextual



patriarchal circumstances with focus on predominantly male
experiences in order to both uncover the meaning from the Qur’anic
text as well as implementing the Qur’anic intent for universal
guidance.101 The Qur’an, she believes, does not promise us a life of
ease, while it does give indication of how to love a life of struggle
and surrender in order to achieve peace and beauty on earth as a
movement towards the Ultimate.102 She renders a plausible
interpretation to some contentious verses with regard to modern
women and states:

‘I believe the Qur’an adapts to the context of the modern woman
as smoothly as it adapted to the original Muslim community fourteen
centuries ago. This adaptation can be demonstrated if the text is
interpreted with her in mind, thus indicating the universality of the
text now and future.’103

Wadud uses historical contextualization to take on the controversial
sanctioning of polygamy in the Qur’an. From historical perspective,
she commented that the verse 4:3, “If you fear that you will not deal
justly with the orphans, marry women of your choice, two, three, or
four. But if you fear that you will not be able to do justly, then only
one, or what your right hands possess”, does not confine to have
multiple marriages by men to assuage man’s sexual desire but it is
concerned with just treatment of or phansundera particular set of
conditions. The verse has emphasized on the necessity of women’s
safeguarding because they were mistreated during the period of
jahiliyyah (ignorance). The verse also addresses to a specific historical
situation in which warfare had resulted in the or phaning of many
children in the Muslim community that is why the Qur’an had
addressed to an immediate seventh-century audience with a particular
understanding of marriage in order to protect their rights.104 The
context of the verse shows that some male guardians were responsible
for taking care of the orphans and managingtheir wealth but many
of them were unable to protect from unjust management of that
wealth.105 In response, Wadud argued, the verse 4:3 permits for those
maleguardianstomarryuptofourfemaleorphans under their care for

protecting their wealth with in the legal structure of marriage. The
purpose of the verses, Amira al-Azhary Sonbol argued, is to protect
the orphanages and their wealth through getting marriage, so that
men were not tempted to mismanage their wealth.106 Permissibility,
which is conditional from historical reading perspective for polygamy
mentioned in the verse 4:3 is for securing justice for female orphans
and equitable treatment with them107. The condition and equal
treatment are solely financial equality in a situation in which women
exist only financial burdens to their families. The verse, Wadud argued
that the issue would not be rational because many women are capable
to manage themselves, is not applicable today.108 Furthermore, Wadud
argued that historical reading of the verse drastically limits the liberties
of men to justify polygamy with a specific condition and situation
because the context does not exist in the present; therefore, those
verses must be reevaluated for their meanings in circumstances under
which situations do not exist109

The historical context reading for the verse 2:282 is considered by
Muslim feminists, which addresses to the issue of legal witnesses as
ordained by the Qur’an, “if there are two men witnesses not available,
then a man and two women”. Two women are the replacement of
one man110 as Wadud argued because the verse is speaking to a
particular historical context, not universal in which situation women
could becoerced into producing in accurate or false testimony111

because if one witness was female, she would be easily influenced by
some male who wanted to force her to disclaim her testimony.112 It is
also argued that in the absence of a man, if one of the two stumbles,
the other can remind her. The context of revelation shows that the
verse is not a general and universal statement but it is providing a
specific solution of a particular problem.113 In another verse 2:282,
male exegetes according to Wadud have given men’s superiority over
women about divorce as the Qur’an ordained, “Women have rights
over their husbands as regards living expenses, similar to those of
their husbands over them as regards obedience and respect to what is
responsible, but men have a degree of responsibility over them. The



term, ‘darajah’, Wadud re-interpreted, refers only to a particular
context or situation in which a man has advantage over a woman to
divorce his wife, which is an prerogative advantage given to certain
men under a specific circumstance, but not to all men over all
women114. The specific advantage of a man, to her, is the custom of
men, which can be pronounced by men without adjudication115. The
term, ma`aruf implies the equitable rights of men and women in
divorce according to the conventions, which is relative to time and
place. Therefore, the above verse refers to a specific time and place,
not to a universal place mentioned in the verse. Wadud read this
verse as situational rather than universal because the verse, to her,
rejects man’s natural or inherent superiority over women for
divorce116.

A similar set of historical conditions are considered by Mernisi about
inheritance in her reading of the verse 4:11, which states that the
verse revealed to the prophet of Islam (peace be upon him) about the
right to inheritance, was like a bombshell, which struck the male
population of Medina because during the period of Jahiliyyah, only
men were assured the rights of inheritance in Arabia and women
were usually part of the inherited goods. In Surah al-Nisa‘, Mernisi
argued, many verses contain the new laws on inheritance that protect
women’s rights and respect them as the equal partner of the family.117

The new laws put some men of Medina in a difficult situation and
some of them, Mirnisi explained, rejected the new rulings of
inheritance and they wished to continue to apply the jahili
customdespite Islamic rulings after their conversion to Islam. There
were many women during lifetime of the Prophet (s.a.w) who
complained to him that they are deprived from gaining the privileges
of inheritance such as the case of Umm Kajja, Kubaysha and so on.118

Some even raised the question, ‘how one can give the right of women
and children who do not work and earn their living?’119 Jabir Ibn
Abdullah had a blind and dreadful girl cousin who had inherited a
large fortune from her father but he neither wanted to marry her nor
agreed to let her marry anyone else. According to the verse, Prophet

MuÍammad (s.a.w) was asked to give her what was due to her and
recited verse 4:127.120 The above discussion shows that the verse 4:19
was revealed in response to local custom before Islam, which
prevented women to enjoy right to inheritance because after the death
of their husband women could not inherit anything and were treated
as second-class citizens of society.121 Even women who did not mount
horses and did not participate in the battle were not allowed to inherit
anything from the battle field. The historical context of the verse,
Mernissi argued, was ‘when Umm Kajja and Kubysha complained
to the messenger of Allah (s.a.w) that their relatives prevented them
from inheriting their rights, the Qur’an made new laws and forced
men to give rights to inheritance and natural rights equally.122 This
new ruling implies the interest of a woman, not only a man in the
mind of the prophet Muhamamd (s.a.w) and this new religion
represented not only the promise of conquests but also a guide for
how to treat women in social life with ethical values that required
some sacrifices. It is indeed, a significant improvement to the situation
in pre-Islamic Arabia, where women had no rights to inherit or own
property.123

Mirnisi uses similar means to re-read the verse of the Qur’an in
another portion of verse 33:35 from historical context, which instructs
men to give equal rights of women in the management of military
and political affairs. It was a response to the question of Umm Salma,
one of the wives of the Prophet MuÍammad (peace be upon him),
Mernissi argued, who on behalf of other women, asked the messenger
of Allah about the equal participation of women in the management
of the war and political affairs.124 The verse 33:35, Mirnisi
commented, confirms the equal rights and roles of the two sexes as
believers and surrenders to the Almighty125 because her question
according to Mirnisi, was the result of political agitation and certainly
not the capriciousness of an adored wife. From the historical
perspective, some women came to ask the wives of the Prophet why
Allah (s.w.t) spoke of them (the wives) by name in the Qur’an but



nothing about other women. They asked if there was nothing about
women that merits mention.126 Historical reading of this verse 33:35
implies equal rights and sexes127 for both males and females, which
had been determined from the beginning of human history as
believers as well as the members of the community. The context,
Mirnisi refuted, shows that there is no blatant contradiction between
the verse 4:34 and 33:35 because the verse 4:34 was revealed in
response to an incident about a woman who was beaten by her
husband and complained to the Prophet for mediation, and the verse
33:35 was revealed in response to the situation when some men and
women went to shout about their conflicts at his door. The incident,
Mernisi described, was that at that time he had to deal with serious
military problems and often went off on expeditions. When he
returned home, instead of finding rest, he was harassed by hordes of
men and women who came to shout about their conflicts at his door.
He had no longer the energy and vigor of youth.128 Regarding the
violence on women, Mernissi raised the question from historical
context that the Prophet Muhammad (s.a.w) had never advised his
companions to mistreat women while Omar ibn al-Khattab presented
a contrary opinion. How can someone account, she argued, for the
fact that such an important disagreement between the Prophet (s.a.w)
and Umar on violence towards women, was not made subject of
syntheses and treatises of fiqh which put the Sunnah into perspective
for the believer?129 However, Mernissi selectively used the sources
and she does not discuss the historical challenges involved in arriving
at this picture, particularly Umar’s approach, who tried to influence
the Prophet Muhammad (s.a.w) as she raises the question. The
motivation of the Prophet (s.a.w), Mernissi argued, was not to
mistreat wives, that is why he never beat his wives and he told men
who did beat their wives, were not the best among men. Mernissi
continued that if it would happen, the best solution was to send
down another verse to settle down the demand of equality made by
women. However, in this situation, Mernissi assumed that the verse
may be a temporary measure to avoid internal conflict and referred
to other verses of the Qur’an or Sunnah.

With regard to beating a wife ordained by God, the verse 4:34,
Mernissi commented, was revealed in response to a particular incident
referred to a woman who was beaten by her husband and hastened
to the prophet Muhammad (s.a.w) for mediation.130 Beating a wife
by husband is indicative of something wrong and sinful act of
exaggeration for husbands as the Qur’an admonishes if women go
beyond the prescribed limits and involve with ill-conduct. As a
particular incident, Umm Salama spoke for the wife and ‘Umar spoke
for husband as intermediators with the Prophet Muhammad
(s.a.w).131This is clear in the verse, “Therefore the righteous women
are devoutly obedient to Allah and their husbands, and guard in the
husband’s absence what Allah orders them to guard. As to those
women on whose part you see ill conduct, admonish them, refuse to
share beds and beat them lightly, if it is useful. If they return to
obedience, seek not against them means.” (4:34)

Based on the above discussion, it is clear that woman’s right is
perceived as a fundamental right from the perspective of the feminists’
interpretation of the Qur‘an. Woman as half of the population must
enjoy their rights equally in all aspects of life. Their rights are ordained
by the command of Allah and therefore, it is forbidden to manipulate
by any one. He/she who worships Allah will be rewarded commanded
by Him. But one other hand, free-mixing and displaying woman’s
beauty in Islam is prohibited in the public in order to protect their
dignity, modesty and life because when a woman participatesin nation
building by maintaining the Shari‘ah obligations, he/she is deemed a
good contributor. However, contextual interpretation of the Qur’an
regarding woman’s right can be accepted if it is not contradictory
with the literal reading of the Qur’an. Today it is essential for Muslim
scholars to make a clear declaration to all communities about the
issue of woman’s rights in Islam in order to safeguard their rights.

Contextual approach in interpretation of the Qur’an is an old
phenomenon though the approaches, argumentations and
justification have changed over history. In the contemporary world,



the methods of historical and contextual readings of the texts applied
by the feminists for the interpretation of the Qur’an have developed
as a new trend for understanding women’s rights and roles in a nation-
building. No one should use this approach as a tool for liberation of
the Quranic teachings, a tool to achieve the personal interest, a tool
to impose own ideas upon others in order to misguide people.
Contextual approach in Islam is permissible and no excuse to permit
it is acceptable under any circumstances if it leads to the way of
exaggeration. Feminists’ interpreters of the Qur’an could make more
and better contributions to society if they are aware about their
accusations made by their critiques and direct their efforts towards
teaching the world about their cause and work with their surrounding
Islamic scholars to strengthen their stance. They may find out the
root causes of the frustration of the Islamic society and address that
with sincere cooperation, mutual understanding, human dignity and
respect, Muslims may live comfortably. They can be part of the
rightful solution, rather than making confusion in Muslim
community about women’s leadership and their role. The
contemporary exegetes should find out the ways to guide women
how they can contribute today in developing the society and nation
and addresses that within the Sharia paradigm they are potential
contributors. Preventing confusion and misunderstanding of the
teachings of the Qur’an requires the Muslim exegetes and Islamic
scholars concerned to identify sincerely the real causes of women’s
problems, and not to use them for political or personal interests,
and finally not to be biased in interpreting the Qur’an . The
consequences of feminists’ interpretation show that this may not help
to understand the real Islamic stance about women’s role in
contemporary time but making confusion. Furthermore, Muslim
feminist theologians utilize the intra-textual strategy to emphasize
the Qur’anic ethos of equality and justice for male and female believers
alike. However, there are number of shortcomings related to this
textual strategy, as well as aspects of the strategy in need of further
development and resolution. For a better understanding of the
contentious verses of the Qur’an and progressions of Qur’anic
language requires further study to assess how the process of

signification of key terms and phrasing in the Qur’an uses, how
Qur’anic language works to signify multiple levels of meanings
through linguistic structure, syntax, and word choice, and how the
Qur’an uses the similar word over the progression of the whole text
to communicate subtleties of meaning. Along these lines, Wadud’s
proposal is to compare all Qur’anic passages with lexical items based
on the same particular root forms and to study “the larger textual
development of each Qur’anic term” and the “trajectory of meaning
and application” within the text. A systematic inter-textual evaluation
of the language in the Qur’an would, of course, require painstaking,
methodical, and lengthy treatment of the entire Qur’an. How do
various Qur’anic passages on similar themes or topics correspond to
each other with regard to do and be function of language constructs
and textual implication or application? Is there a hierarchy of
meanings that we can decipher? What is more, when key rungs in
the ladder of this proposed hierarchy are empty, vacant or silent, the
unspoken dimensions of meaning are hidden this way. How much is
left unsaid along a linguistic trajectory that can be constructed
theoretically to expand not only textual meaning but also application
of meaning in unprecedented circumstances? The pursuit of such
study would undoubtedly strengthen feminist theologians’ ability to
use intra-textual interpretative strategies for advancing meanings of
the Qur’an that promote the dignity of women.In feminist theological
arguments, the question arises what should be the way for gradual
social change, which is the philosophy of the Qur’an. However, today
it is essential for Muslim scholars to make a clear declaration to all
communities about the issue of women’s rights in Islam in order to
clarify the position of feminists’ interpretation of the Qur’an. Some
Muslim scholars condemn the feminists’ interpretation of the holy
texts for their contextual approach. Muslim traditionalists believe
that before interpreting the contentious verses, there must be
combination between literal reading as well as contextual readings
of the texts in order to relate to contemporary time. For
releventizing the teachings of the Qur’an and promoting feminists’
interpretation in contemporary time, a fresh ijtihad is needed by
Muslim scholars.
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